In 1830 an American trader, Benjamin Morrell, abducted Dako, the son of a prominent leader from Uneapa Island in the Bismarck Sea, took him to New York and, four years later, returned him to Uneapa. Dako's encounter with America and his return provides insight into the region half a century before colonization, and in particular into local mytho-practical knowledge at that time. This enables us to discern subsequent transformations. Myths concerning an origin spirit and guardian of the dead, Pango, which then dominated Uneapa cosmology have since ‗disappeared'. This, we argue, is not because Pango has been superseded or suppressed, but because the parallel ‗white' world over which the mythopractical Pango presided has become ever more manifest as Uneapa has been drawn into a colonial, post-colonial and globalised world. Today, Pango refers predominantly to white people. Islander's experience of American ‗Pango' was a shocking event at the time, but we show how trading with Pango established transformatory possibilities for reciprocal trading relations with the dead which remain the concern of today's Cult movement on the island.
Dako's experiences must have had a profound emotional and intellectual impact. We have no direct testimony from him, but a curious ‗letter' under his name ‗Terrumbubbyandarko' and printed in the New York papers offers insight. 5 Although Dako could not have written this letter, it was probably written by someone close to him. ‗Dako' describes endeavouring to:
Find out something of the strange people into whose hands I had fallen. Who were they? Whence did they come? Whither were they going? And what were their intentions to do with me? Did they descend from the clouds, or had they habitations in the water? Were they children of the sun or the moon? It was evident they were moon-faced people, endowed with superior wisdom (Terrumbubbyandarko 1832: 1) .
If Dako had a hand in this letter, he was seeking both to understand and explain who the Americans might be within the parameters of his people's cosmology. Forty years after
Morrell left, in the build-up to German colonization, another man, Takaili was kidnapped from the same island. Kapau, from Tamongone village commented similarly on how hard
Takaili found it to explain where he had been:
-They all stared at him and asked, "Where did you go to?" "I can't really say. It's something for the bigmen....We just went on and on", -I think he probably went to Lae or somewhere like that. He said," I went to Vunamoremore‖ (transcript, 1986) .
In Uneapa, Vunamoremore, is the edge of the world of the living and the destination of the ‗ships of the dead'. (Blust, 2007) ) a self-manifesting force. Some indicated (to Blythe) that Manaka observed his people through the agency of the sun and prescribed the proper treatment of food and the avoidance of incest rather than Christian virtues. Moreover, manaka also refers to a genre of myth that describes processes of primordial and ongoing creativity, including the origins of places, animal and plant species, and precedents for social practices. The agents depicted in this genre of myth are not humans but vuvumu, the origin beings whom Manaka first created and from whom human Uneapa descend. Importantly, the generative modality indexed by narrative manaka is not something over and done with. Rather, these stories belong to a world that pre-exists humanity but also endures alongside it, intersecting with it at diverse interfaces: in the bush, inside caves, in dreams and trances, or beyond the horizon.
New things continue to emerge from this creative source. Just as in the later cargo cult in Uneapa as throughout the Vitiaz Straits area, innovation is the preserve of the non-human world (Pomponio, Counts & Harding 1994) .
Importantly, however, Dako also described to Dwight ‗a lesser deity', Pango, who:
Presides over an inferior world, where everything is delightful, and whither the good go after death. Pango's violent attributes encouraged Dwight to represent him as a demon. In regional mythology he is implicated in volcanic eruptions and earthquakes in New Britain and New Guinea (Riesenfeld 1950: 362; Pech 1991: 5) . Dako himself told Dwight (1834: 187) of a volcanic explosion on Garove Island that destroyed a village at Pango's command.
The volcano, Mount Pago (or Pango) in New Britain, is the land of the dead for the Nakanai Kevemumuki clan (Valentine 1965; cf. Lattas 2010: 70-72) .
Like many Melanesian culture heroes, Pango was a shape-shifter (Riesenfeld 1950, 361) . In another account that Dako related, how Pango had appeared as a many-headed, firespitting monster whose cannibalistic depredations once forced the inhabitants of Uneapa to flee until the twin sons of an abandoned woman slew him, allowing them to return (Jacobs
1844: 95-103). Perhaps the Margaret Oakeley's cannons and guns used in the earlier visit to
Uneapa inspired him to tell this story. According to Jacobs, when Morell and his crew first made landfall on the island of Naraga on the return voyage they were immediately identified as Pango so Dako had to reassure his people that the visitors would not eat them (1844: 79-81, 86).
Morell regularly encouraged local beliefs in his own supernatural power by stressing his association with the moon. Jacobs noted that -When [Dako] told them about America, they listened in wonder and could get from his statements no definite opinion except that it was situated in the moon, and inhabited by spirits and hobgoblins (1844: 81).‖ Pango too, has this connection, as Uneapa perceive that the moon goes underground when it sets. In one myth, a boy brought up on the moon and lowered to earth is addressed as Pango but informs his interrogators that he is not a white man but the same as them (Blythe, unpublished field notes). Forty years after Morell's visit, inhabitants of the Astrolabe Bay also interpreted the Russian Mikloucho-Maclay, to be from ‗the moon ' (e.g. Maclay 1975: 171, 173, 176, 205, 258) . Associations of pale skin also enhanced the Americans' status as spirits or vuvumu. One of the pairs of creative brothers common in Vitiaz Straits myths (and more generally in Melanesia) is usually both fairer skinned and cleverer than the other. In cargo cult myths, this brother is associated with Euro-Americans (Pomponio, Counts and Harding 1994) .
Gradually, white people identified as Pango's people in Morrell's time became more routinely manifest in the world of the living. Black birders and recruiters introduced islanders to a wider world. Planters took up residence; Missionaries began their work, German and Australian administrators and occupying Japanese subjected them to new laws.
Uneapa continue to call white people pangopango and ‗tok pisin' was described as Pango talk (polea pango) but Pangu has ceased to be remembered as a ‗god.' To say members of the Cult Mission create a religion out of capitalism is to say that they extend a form of human economic relations to their dealings with vuvumu and the dead.
While the people of Uneapa have always assumed that the methods and ethics of exchange with human others apply to relations with non-human others, they had never experienced -invited them to come out and receive some presents but they said that they were afraid that we had come to take them away to Eat, as God had done previously at Nyappa (Uneapa) by taking Darco, we told them that we were not God but people like them but they did not believe us, we also told them that we had just brought Darco home and that he had been in our Country; but all of our conversation was of no use; When the time came for him to return they filled up a box for him. It was really full.
There were all kinds of things: laplaps, trousers, beads, all kinds of things for decorating the body, all kinds of paint-red, white, green. They took this man that they had captured and when it was time for them to go, they filled this great box. It was this high… They gave him all these good things, beads, a belt and other things.
They gave him a shot gun and cartridges and some blades and brought him back. The more distant the kinship, however, the greater is the likelihood of hostility.
Morrell had arrived in the Bismarck
People or spirits with whom kinship is weak or lacking may exploit -but can also be exploited. Uneapa dreamers steal designs, dances and knowledge from the dead when they
can. Yet strangers can be transformed into kin through balanced exchange whether initiated -The whites had not caught him to injure or kill him. No, they just wanted to give him knowledge by teaching him. So they took him to the ship and looked after him and helped him and dressed him in clothes. Then he stayed with them. They kept teaching him till he was able to communicate. Months passed and then a year and they kept teaching him until finally he knew the language well. They thought he would be a good ally and put him to work until they were ready to bring him back.‖ (Blythe, Transcript, 1975) In Katu's narration, these whites sound much like the Cult Mission leader, Cheri Dakoa
Takaili's friendly whites with whom the cult endeavours to forge relations (Lattas, 2005) .
Experience with Morrell likely encouraged the islanders to be welcoming in subsequent contacts. When King arrived off Naraga in 1842, people happily traded with him -in stark contrast to the reception that Morrell initially received (King 1844). When the Germans made contact with the islands in the 1880s, the islanders welcomed them too. The memory of Dako's exotic cargo that is still recalled by islanders after well over a century, may also have been an incentive.
-When Dako came back he showed all the things he got from the whites, clothes for example. They divided the clothes into little pieces and shared them out. They made them into decorations -like flowers. They weren't for covering the body -no. They had nice colours! They were beautiful things‖ (transcript, 1975) .
We are not saying that these first contact events led to the cult. Indeed we have no evidence that either Dako himself or Morrell are themselves important to the Cult mission or to earlier cults, unless one takes a wider view of what ‗cult activity' was. Blythe, for example, was told of two instances of prophetic dreams which predicted religious changes on the island and the coming of the church. In the 1930s, men from Uneapa solicited the Catholic Church to send a catechist (Blythe, 1995) and the islanders swiftly converted. The tendency to identify white people with the dead remained and the appeal to white missionaries has to be considered in Despite massive change, a legacy of Dako's time can be discerned in the Cult Mission. First, it is tempting to trace back its adherents' concern to achieve balanced reciprocal exchange with the dead to the possibility of achieving the ‗just' relationship with the pangopango experienced with Morrell. Lattas (2001) relates how the cultists explain the harsh experience of colonial and capitalist exploitation as building ‗credit' in the white world which has delayed in its delivery of just returns for the islander's work. Cult members record all the work they do to ‗honour' dead kin, considering it a debt which the latter will eventually repay. Cultists attribute the reluctance of the dead to deliver as yet, to their own moral and social misconduct according to a complex corpus of religious and development discourses (Lattas 2001 (Lattas , 2005 . The cultists reject the violence, cannibalism, sorcery and warfare of the past, and blame these for the dead's neglect of their reciprocal obligations.
Consequently they have adopted the accumulation of money, -cleanliness‖ and an appreciation of femininity which, they understand, should revive an equitable relationship with the dead (Lattas, 2001 (Lattas, , 2005 .
The sources surrounding Dako's Odyssey reveal that myths concerning Pango dominated Uneapa cosmology in the 1830s. These have ‗disappeared'. This, we have argued,
is not because Pango has somehow been superseded or suppressed, but because the parallel ‗white' world over which the mytho-practical Pango presided has become ever more manifest as Uneapa has been drawn into a colonial, post-colonial and globalised world. Today, Pango refers predominantly to white people. The precise process and timing of this transformation would require a detailed study of plantations, missionaries and the effects of two world wars.
Here we identify the structural change that such history would need to address. Whilst
Dako's experience of Pango was a shocking event at the time, and established the transformatory possibilities for creating the reciprocal relations with the dead which remain the concern of Dakoa's movement, the actual encounters surrounding Dako's abduction no longer seem exceptional.
We have argued that it is important to understand the ‗archaeology' of knowledge concerning Pango to understand the emergence of today's ‗cultic episteme', but we have also argued that this particular transformation has been configured by the mytho-geography of the parallel world, and in particular by the mytho-geography of trade and innovation; how the world of Pango fits within the divinely created economic order. In Marshall Sahlins ' (1981) terms, the response to Morrell's arrival took place within a transformative ‗structure of conjuncture' that created new possibilities for relating to the parallel world. But while ‗transformative', this encounter is no longer a memorable ‗event', in Sahlins' terms. In Europe, the ideas of Darwin or Descartes were at first disruptive and transformative ‗events' but subsequently their reasoning became routine. Similarly, on Uneapa, first encounters with the parallel world of white people were disruptive. However as relationships with ‗Pango' become ordinary, the pre-transformation paradigm ceased to be relevant and elements, once meaningful, were forgotten, even though memory of the encounter persisted. Sahlins (1995: 177-189) also noted that people in some New Guinea Highland societies interpreted first contact situations as encounters with supernatural beings, but once Europeans were categorised as human their engagement in these encounters was forgotten. In Uneapa, by contrast, reinterpretation took a different direction. Here first contact was remembered but it was the nature of the supernatural entity, Pango, with whom Europeans were identified, that was subsequently transformed.
Modern Uneapa do not remember Morrell and believe that Germans rather than Americans abducted Dako returning him with a splendid cargo. The Morrell-Dako episode was more than a happening, in Sahlins's sense of the term (as it was transformative) but it is no longer the memorable event that he envisages.
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